This article seeks to contribute to the field of studies that, inspired in debates about ethnicity, discusses the forms and components of the notion of This text presents research results related to the project "Religion and public space in three fields" (Religião e espaço público em três âmbitos), which is supported by a grant from CNPq (The National Council for Scientific and Technological Development).
para formas distintas de reconhecimento do religioso e para mutações nos modos de conceber a nacionalidade.
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Recomposing the Nation
Conceptions and effects of heritage preservation in religious universes 2 
Emerson Giumbelli
On 31 May 1984, a meeting of the Advisory Board of the National Artistic and Historical Heritage Institute (IPHAN) was held. IPHAN is the federal agency responsible for "heritage" protection policies and measures (Gonçalves 1996 (Gonçalves , 2007 Choay 2001; Chuva 2009 ). The Advisory Board is its decision-making body, which acts on the basis of advice from IPHAN's own technicians and at times outside consultants. Exceptionally, the meeting took place in Salvador, in the great hall of the Santa Casa de Misericórdia, a Catholic institution devoted to healthcare services. At the beginning of the meeting, the Primate Cardinal entered the hall only to praise the "action of [I] PHAN in the preservation of the country's monuments of art, culture and faith" and to thank the institution for providing the resources necessary for the conclusion of the restoration of the Basilica Cathedral of Salvador. 3 Having been greeted by everyone present, the Cardinal left the room, without participating in the main discussion on the agenda. The Board was evaluating a proposal for protection for the Casa Grande, or the Ilê Axé Iyá Nassô Oká, a Candomblé terreiro with the prestige of being "one of the oldest and most traditional" in Salvador and Brazil. In a tense meeting, the proposal was approved. For the first time, a temple of an Afro-Brazilian religion gained landmark status, some 46 years after the Cathedral mentioned by the Cardinal had been similarly designated, which is included in the list of the first buildings granted landmark status by IPHAN.
This event -which will be the object of other observations below -seemed emblematic to me for the purposes of this article. The simultaneous presence and distinct positions of Catholicism and Afro-Brazilian religions constitute a privileged situation for the questions I would like to raise in relation to 2 This text presents research results related to the project "Religion and public space in three fields" (Religião e espaço público em três âmbitos), which is supported by a grant from CNPq (The National Council for Scientific and Technological Development).
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The account mentions the minutes of the meeting, which form part of File 1067-T-82, Archive of IPHAN.
the landmark designation processes undertaken by IPHAN, a federal body in continuous operation since its creation in 1937. 4 My questions involve the relationship between cultural policies and religious universes, which force us to consider transformations over time of the distinct ways in which religion is recognized by the state. The framework within which these questions are posed -and which they contribute to modify -is composed of the historical and social ways in which "national culture" is conceived in Brazil.
I do not intend to present general or theoretical considerations about the notion of ethnicity. I begin with the understanding that the conception and imagination of nationality, linked to specific practices and institutions, may be studied recognizing the notion of ethnicity as a reference. This involves considering the elements that constitute nationality according to certain visions, discourses and procedures. What constitutes the Brazilian nation?
This question raises the issue of the link between ethnicity and nation. The name of the agency has changed during its history. It was created as the National Service of Historical and Artistic Heritage. IPHAN is the acronym of its current name, which I use in the text. Landmark designation (tombamento) refers to the classification of an object, building or place as part of the "national heritage". Owners of these designated objects, buildings and places are responsible for their preservation, with some public resources at their disposal to that end. For more details, visit http://portal.iphan.gov.br/portal/montarPaginaSecao.do?id=1 7738&sigla=Institucional&retorno=paginaInstitucional (Access on 07/10/2014)
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As inspiration for this type of problematization, I can point to a set of broad and collective discussions, among which I highlight: Fry (2005) , Maio and Santos (1996) , Schwarcz (1993 Schwarcz ( , 1999 , Sansone and Pinho (2008) . For other contexts, see : Handler (1988) , Van der Veer (1994) and Comaroff and Comaroff (2009). 6 Some examples can be mentioned: Sanchis (1994) , Novaes (2002) , Brandão (1988 ), Fernandes (1994 , Montero (2012 
Cathlic Churches
It is difficult to ignore the importance of the Catholic religion on Brazil's official heritage policy. From the creation of IPHAN, in 1937 IPHAN, in , until 1946 of the landmarks registered were Catholic churches (Chuva 2009: 128) . The
Catholic Church was also the main beneficiary of restoration works, almost always financed by public resources, according to Chuva. The period in question -1937 to 1946, which accounts for over 40% of all landmark designations 7 For analyses about the position of Afro-Brazilian religions see: Birman (1997) and Silva (2006) .
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While the classic analysis made by Sanchis (1994) emphasizes a counter position, recent works like that carried out by Cunha (2008) suggest proximities. in Brazil until 1997 -was one of the most active in the history of IPHAN, for a reason that is easy to understand: the intention was to realize, through administrative decisions, the project that gave birth to the body itself, which was simultaneously committed to the preservation of buildings and the construction of a national memory.
The city of Ouro Preto was paradigmatic at the moment of the creation of Brazil's heritage policy. Even before the creation of IPHAN, a governmental order of 1933 declared the city a "National Monument", along with other historical cities in Minas Gerais state, where entire districts with distinctive architecture were designated as landmarks, Catholic temples stand out among the objects for which protection measures were approved. They also benefited from restorations during the following years. Ouro Preto had two attributes. On one hand, it was appreciated by those who admired its past and legacies for the present, and it served as a sort of 18 th century reliquary.
On the other hand, it attracted the fascination of the modernists, who in the 1920s chose it as a favorite destination for their cultural trips; they also perceived convergences between the past and the modern, constituted by the construction of a hotel designed by Oscar Niemeyer. For these reasons, the city received special attention and acted as a modern model of an historical city (Chuva 2009). 9 According to Chuva (2009) For another historical city in Minas Gerais, see Camurça and Giovannini (2003) .
counted individually in this percentage, but in fact there were hundreds of buildings designated in all, and Pernambuco (10%)" (Chuva 2009: 189) . (Ribeiro 2009: 210ff ) .
A certain convergence of interests is observed in two records presented by Ribeiro (2009: 214) We observe the expression "Brazilian cultural heritage", which confirms the association between Catholicism and nation. The document also indicates the form of administration of this heritage: it is still owned by the Catholic Church, while the state has certain rights of access to places and documents.
Finally, we can also note an ambiguity in the formulation "owned by the Catholic Church or by other ecclesiastical juristic persons". Is the document recognizing the possibility that other religions be covered by the cultural and artistic heritage protection policies? Considering this possibility, we now return to the Afro-Brazilian religious universe.
Candomblé Terreiros
The landmark designation of the Casa Branca terreiro, concluded in 1984, by the decision made in the meeting mentioned at the beginning of this article, was a pioneer act. 11 For more details about this document, see Giumbelli (2011) 12 Some actions and projects with impact on Bahia created the conditions to enable the landmark designations (see Serra 2005 would like to call attention to some common points raised by those discussing the designation measure. In other words, while doubts and dilemmas were raised, they were not considered to be sufficient to reject the designation of Casa Branca.
The justifications for the landmark designation of the Casa Branca terreiro can be found in several parts of the process. 14 I will emphasize the written contribution made by an anthropologist, which served as a legal opinion in favor of the designation, even though it is not technically so. established, the protection of the terreiro was justified by an official measure.
In the letter requesting the designation of Casa Branca, the president of the association that represents the terreiro asked why monuments of the black population would not deserve the same respect as that given to monuments of people of other origins.
It is interesting to observe that the responses to these arguments -which This points to a common situation in the Afro-Brazilian religious universe:
requesting landmark designation to confront threats or insecurity regarding the ownership of terreiros.
Another point raised at the same meeting was the adequacy of the designation measure to recognize the importance of a Candomblé terreiro. Since landmark designation affects material objects and implies the preservation of their forms, it would spark the question: Is it possible to designate sites whose material elements are constantly transformed? If, for some, this questioning is linked to an affirmation that the constructions constituting a Candomblé terreiro lack architectural value, other questions would come into
play. An architect from IPHAN, while admitting the need to add new types of cultural manifestations to the national heritage, suggested the creation of specific legislation for terreiros or similar sites. Two of the anthropologists that were more directly involved in the process also expressed their doubts.
One of them considered other instruments more suitable than landmark designation and affirmed that the latter could only be applied if accompanied by a flexible interpretation of the legislation in force, so that the preservation measures do not become an obstacle for changes (in the spatial organization and the material domain) inherent to religious manifestations. The other even questioned the pertinence of the landmark designation, which would create a risk of immobilizing something that is essentially dynamic.
Eventually, both gave their decided and decisive support to the petition for landmark designation, arguing that the measure should not prevent modifications to the architectural heritage and should not interfere in the internal organization of the community. In this way, the support given to the designation did not imply an absense of doubts about its adequacy, but a commitment to a kind of combination between preservation and transformation, between state recognition and religious autonomy.
Finally, another aspect allows joining two arguments presented at the IPHAN board meeting in objection to the designation of Casa Branca as landmark. Consulting the meeting minutes, we find that one of the council members affirmed that "the proposal for landmark designation was made with the assumption that this would guarantee the continuity of worship";
another, that, "since Candomblé is a ceremony, a religion, the temple is not a fundamental part of the doctrine". Both arguments seem to have Catholicism as unstated contraposition. To the extent that they point to a different application of heritage status, they identify a common field of perceptions from which a divergence is established between the exclusivity or non-exclusivity of the parameter constructed by reference to Catholicism. In the case of Catholic churches, the guaranty of continuity of the mass and other services or the intrinsic link between church and doctrine were not in question. As previously mentioned, a conception was formed that allowed the dissociation between religion and architectural or historical value. What we see in the case of the designation of Afro-Brazilian temples is the impossibility of establishing that distinction. If, it is possible to consider Catholic churches without the activities performed inside them, the processes related to
Candomblé terreiros reject this separation. It is the link between the site and a specific group that forms the motive for a landmark designation. As the report of the rapporteur of the process affirms: "The landmark designation must be a guarantee of the continuity of the cultural expression that has in Casa Branca a holy space", with Candomblé understood as a religious system that is fundamental to the constitution of the identity of significant portions of Brazilian society.
From this set of considerations, we are now able to examine the remain- On the other hand, it is interesting to note that none of the terreiros were registered in the Fine Arts Book, but they were also registered in the is raised. 15 In the process concerning the Gantois terreiro a council member proposes that terreiros should be registered as protected places, since they represent a "spiritual value". This value is materialized in the richness of
Catholic constructions yet is more difficult to perceive in the case of terreiros due to their material modesty. The report in the case of the Bate Folha terreiro confirms that it is a designation process inserted "in a still restricted and very peculiar series of monuments". In them, there is a bridge between material and immaterial references; in the latter dimension, a cultural aura is established in the sense that it broadens previous uses, enabling the recognition of a "subaltern authenticity". Spiritual value and subaltern authenticity can be seen as operators of this passage that goes from the material dimensions to the social organization of a group that supports a temple. It is significant that one of the participants in the meeting of IPHAN's advisory board in which the registration of terreiros as immaterial heritage was proposed raised a warning:
it would be necessary to consider the secrecy that preserves some aspects of the worship and which would be put at risk with the state registration.
One specific opinion report prepared in the process involving designation of the Axé Apô Afonjá terreiro is worth analyzing to see how some of the issues mentioned are articulated. The person who prepared the report also issued an opinion in three other processes, thus becoming a key actor in these cases.
The situation of this terreiro is interesting due to the fact that it does not suffer from problems of a material order or related to land. After an introduction, in which it was affirmed that the doubts about the adequacy of designating terreiros as landmarks no longer existed, the report addresses the "reorganization of African rituals in Brazil", pointing to the Jeje-Nagô cultural hegemony established in the 19 th century in Bahia as being strongly influential in the general structure of Candomblé terreiros. The following item concerned the "space model of Jeje-Nagô terreiro", which was described on the basis of an anthropological bibliography. Finally, the report specifically addresses the terreiro in question, presenting its history and assessing its correspondence with the model described in the previous item. It notes that the small forest at the terreiro is a landscape reference in the part of the city where it is located.
The terreiro should still be seen as a driver of to urbanization, testimony of the non-exclusivity of European architectural and urbanistic models. One passage from the opinion clearly illustrates and summarizes some points discussed:
"The relationship of the cult community with the space of the terreiro is of an extremely holy nature. Orixás can only be worshipped there, (...) because the axé (spiritual force) of the house is planted at its symbolic center and without it, nothing exists or can exist. This is why the preservation of the space is essentially important for the continuity of the religious manifestation. In this way, the space of and the architectural transformations suffered by a terreiro are always inherent to the dynamics of the ritual or the desire for its exaltation.
In the case of Axé Opô Afonjá, the concern for its preservation has always been present, as demonstrated by the conservation of the terreiro area, the buildings and the initiatives carried out for the social development of the community.
Without people and without a terreiro, there is no Candomblé".
We can note how transformation and preservation combine, in this narrative, as part of the existence of the terreiro. In another line of thinking, the place and its materiality are presented as the base where the rituals occur; but this is only possible because it is simultaneously affirmed that the ritual activities guide and support the material references. It could be said that without Candomblé, there is no terreiro. Another interesting aspect in this report is how two seemingly opposite ideas are interlaced. The report affirms that a terreiro recreates African religious geography and, at the same time, reflects the conditions of creation of a Brazilian religion. It also states that as the result of the cultural resistance of black slaves, the terreiro is a Brazilian invention. This means that the terreiro is at the same time African and Brazilian. This formulation reiterates points that had already appeared in the Casa Branca designation process. However, if we recognize that this is something that has been ratified and disseminated in the most recent cases,
we observe a reinforcement of the connection between Afro-Brazilian religion and national culture. The Afro-Brazilian religion is not only the testimony or legacy of a portion of the population -an "affirmation of the Afro-Brazilian ethnic identity" and a "document of the history and cultural resistance of black people" -but it is also a vector composing the entire national culture, one that is now seen as necessarily plural and multifaceted.
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In another text (Giumbelli 2008) , I sought to demonstrate that the recognition of Afro-Brazilian religions often depended on an argument that emphasized the specificity of these religions. This specificity, in turn, is based on the use of the notion of culture in the ethnic sense, associating
Candomblé and other religious variations with expressions of Africanness.
However, the arguments supporting requests for landmark designation, while reiterating these associations, seek to emphasize another vector, which forces us to reconsider the conception of Brazilian culture itself. In other words: it is not only a question of defending the specificity of these religions, but about emphasizing how they affect the way that the entirety of 16 The same articulation of vectors can be seen in another report, related to the Gantois terreiro: "It serves as a unique reference in the chronicle of a population that had a distinctive importance in the formation of the richness of Brazil, in the construction of its identity and culture. It is an expressive monument of the city of Salvador, a reason of pride for Bahia and for Brazil; it evokes the heroic deeds of Africans and Afro-descendants in this country, the memory of great black priests and priestesses who gained the respect of all and won the love of their population; it evokes a history that Brazilians of all origins appreciate, a legacy of great civilizations, a testimony of our precious African inheritance".
the Brazilian nation itself is conceived. Similarly, the notion of culture used, apart from reiterating an ethnicized reading, is based on a more general understanding. There is thus a transformation of the concepts of culture and nation used to defend the designations between the cases of the Catholic churches and the terreiros…, a point to which I will return in the conclusions.
These reconfigurations are reflected in manifestations that establish a specific proximity between state and religion. Many occurrences of this can be found in the landmark designation processes. In the meeting of the can only be done when we consider how this articulation was produced at the moment the statute was conceived and constructed.
There is a question that runs through the whole designation process, appearing several times: in the initial memorandum, in the legal reports, and in the expression of surprise of a council member at the meeting where the decision was made: How is it possible that the monument had not been des- In this way, the most specific arguments -to which I will return below -are contained in the idea of "recognition" of the "value" of this monument.
Similar terms are present in other statements: which identify the monument as a "mark of Rio de Janeiro and a national symbol"; with "symbolic relevance" (which settles a debt with the history and memory of the city of Rio);
as having "symbolic importance and magnificence"; and which has "cultural importance at a national level".
A report issued by one council member takes the same direction, invoking "the popular imaginary of the Christ, as well as the personal impressions and remembrances of each person" in regard to the monument, which the report refers to as a "symbol of redemption and freedom". Its value, it
18 Analyses about the past and present of the Christ the Redeemer statute appear in an abridged way in this text; for details and sources, see Giumbelli (2014 of this city and of the country", and is perfectly integrated to the landscape.
It is, finally, a successful example of Art Deco; or, more simply, there is an appeal to its evident and "explicit" beauty, the "unquestionable harmony of its lines".
But the registration as an artistic monument generated controversy: Is Art Deco a style worthy of tribute? Does the Deco statue have any significance for the memory of art in Brazil? The report of the council member proposed that the statute should be attributed "an emblematic value" adding:
"the power of symbolization is not always proportional to the artistic beauty.
And it does not necessarily derive from the landscape interest". It thus suggested that the Christ the Redeemer should only be registered in IPHAN's Historical Book, which was what finally occurred.
According to the report of the council member, the historical value interacts mainly with the present that validates the monument symbolism as an emblem of the city or country. However, the technical report there is a line that emphasizes a strictly historical analysis, focusing on the technology and esthetics of reinforced concrete, and especially on the reconstruction of a "context" that dates back to the period between the wars. I would like to examine the report's position concerning two vectors that permeate the image of the monument: religious discourses and uses, and non-religious discourses and uses.
When referring to the context, the report emphasizes two topics: modernity and nation. After World War I, the world was in a crisis characterzed by a break with the past, innovation, it was a time when being modern was imperative. In Brazil, this situation was accompanied by a debate about the national identity, which mobilized an ideological dispute. The Christ the Redeemer monument, in that context, is the symbol and conquest of a crusade launched by the Catholic Church and its militants for the restoration and Christianization of society. The report of the council member, however, attributes the realization of the monument to a specific ideological current, while confirming the importance of a broader dimension. Mentioning the success of the campaigns to raise funds -which made "each Brazilian a contributor in the sense of making its construction feasible" -the report concludes: "the Christ the Redeemer monument was born, as it was intended to be, as a national monument".
However, it is possible to affirm that, for those who conceived the monument, the nation was less a support than the target public of the Christ statue. The Christ, as a strictly Catholic reference, should rule over Brazil,
showing Brazilians the most adequate path to redemption. In the reading of the report, the nation, independent of religious marks, is always the subject of the process. The monument is presented as an expression of the "conjunc- In sum, if it is history that is seen as the foundation for recognizing the heritage value of the Christ the Redeemer monument, the protagonists in the process are, more than religion, the city and the nation. Unlike the supporting arguments that saw the persistence of the past in the present, emphasizing the importance of Catholicism, here it is the present that projects to the past. City and nation, containing the marks of present conceptions, are taken to the moment the monument was conceived and constructed. This way of referring to and appreciating the monument interacts with the preponderant ways of relating with the Christ the Redeemer, characterized by the accumulation of meanings, far beyond a specifically religious one. In this way, the monument acquires the nature of a tourist site, in detriment to its artistic or architectural dimension. Therefore, the place is connected not with a specific group, but with an essentially varied set of uses and appropriations. This variety also colors the way of conceiving city and nation.
Conclusions
The and what is religious are developed in a mutual and involving way. The application of the "immaterial heritage" instrument seems to give even more dynamism to these processes. In terms of Afro-Brazilian religions, the process involves the recognition of these religions -and not of specific temples. In terms of Catholicism, it favors the recognition of feasts, discourses and places linked to folk practices (as opposed to the ecclesiastical). 21 The conjunction 20 I consider this effect more important than the risks pointed out by Johnson (2005) of "loss of cultural autonomy" of Afro-Brazilian religions due to their state recognition. 
